Questions about the fights of women, and the evident injustices in Islamic societies 
of arrangements that claim to rest on the authority of the religion, are not only a 
‘modern* concern. The same questions can be, and were, asked from within die 
religion, and on its behalf. An example of that is the right of women to attend the 
congregational prayers in the mosques, and what right (if any) others have to forbid 
them from doing so. 

c Ali ibn Hazm (d. 456/1064), the great Andalusian jurist, poet, and intellectual 
champion of the Zahirl school, discussed this issue comprehensively in his Muhalla. 
In the text translated here, he asks and (after weighing the evidence, answers) the 
following questions: 

Is it lawfulfor women to attend congregational prayers in the mosques? (Y es.) 

Is it lanfulfor others toforbid this iffor some private orpublic reason , they happen to dislike 
it or disapprove of it? (No.) 

Is the effort of attending the prayers nnth the congregation in the mosque more worthy for men 
than women? (No, it is the same.) # 

Is it lanful only for elderly women to attend the congregational prayers in the mosques? (No, 
it is equally lawful for old or young, men or women.) 

Mohammad Akram Nadwi's introduction begins with a brief review of Ibn Hazm’s 
works and reputation, and ends with a summary of the translated text. The notes 
identify the hadlths that Ibn Hazm mentions, and indicate which have been con¬ 
sidered by the experts as reliable or unreliable. Readers should be able to judge for 
themselves the authoritativeness of Ibn Hazm’s argument, and whether, if their 
local circumstances permit, to make others aware of it. (Dr. Akram Nadwi is a 
classically-trained Islamic scholar, active in the Muslim community as writer and 
teacher. He is the author of several books on hadlth,/?^, Arabic grammmar, and 
Islamic biography; of these, perhaps the best known is al-Muhaddithat: the Women 
Scholars in Islam (Oxford, [2007] 2013.) 
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Preface 


A wife of Umar ibn abKhattab used to go to the mosque for 
the prayers of fajr and HshiP, It was said to her: Wiry do you go 
out when you know that ‘Umar does not like that, and he feels 
jealous? She said: So what stops him from forbidding me? It was 
said to her: What stops him is the saying of the Messenger of 
God, upon him be peace, ‘Do not stop the women servants of 
God from the mosques of God/ 

(Sahib al-Bukhanf 


Salim ibn c Abdullah ibn Umar informed (us) that c Abdullah ibn 
Umar said: I heard the Messenger of God, upon him be peace, 
say: Do not stop your women from the mosques when they ask 
your permission to go there/ His son Bilal said to him: By God, 
we certainly will stop them! Then c Abdullah ibn Umar turned to 
him, abused him with the most vehement abuse — I have never 
heard him abusing (anyone) like that — and said: I am informing 
(you of somediing) from the Messenger of God, upon him be 
peace, and you say: By God we certainly will stop them?! 

(Sahib Muslimf 


For full references to these hadlths, see below, p. 28 n. 1, and p. 16 nn. 1 and 2. 


Many questions are asked in our time about the rights of women, 
and the evident injustices in Islamic societies of arrangements that 
claim to rest on the authority of the religion. For sure, some of these 
questions (especially, the manners with which they are asked) derive 
from perspectives that are aggressively 'modern' - that is, hostile to 
religion generally and to Islam most of all. But it is also true that the 
same questions can be asked from within self-consciously 'traditional' 
perspectives, on behalf of the religion, on behalf of its commitment to 
justice. If that is the case, and it is, we should expect these questions 
to have been raised from within the boundaries of traditional Islamic 
scholarship. One such question concerns the right of women to attend 
the congregational prayers in the mosques, and what right (if any) 
others have to forbid them. 

I had long been aware of Ibn Harm's discussion of this issue in 
his Muba/Id , and its scrupulous, balanced account of the Prophetic 
and Companion traditions by which it should be resolved. However, 
it was not until recently, while I was teaching a course on the Muhalla 
(organized by Cambridge Islamic College, in Queen Mary College, 
London), that I realized how pressing and important this matter is. It 
was then that I learnt that, here in the UK, it is not unusual even for 
Muslim women who are travelling, that is, away from home and in 
need of a place to do their obligatory prayers, to make their way to a 
mosque, only to find that they are refused entry. On some occasions, 
moreover, this refusal was expressed roughly, without sympathy for 
the need of the women to do their prayers, nor any offer to guide them 
to some other place where they might pray. In light of such reports, 
and of the positive response from the students (the men no less than 







the women) to Ibn Hazm’s argument on the issue, I felt it would be 
useful to present it in English for the wider public. In it, the following 
questions are asked (and, after the weighing of evidence, answered) by 
Ibn Hazm: 

Is it lanfulfor ivomen to attend congregationalprayers in mosques? (Yes.) 

Is it lanfulfor others to forbid this if for some private or public reason } they 
happen to dislike it or disapprove of it? (No.) 

Is the effort of attending the prayers with the congregation in the mosque more 
worthy for men than ivomen? (No, it is the same.) 

Is it lanful only for elderly women to attend the congregational prayers in the 
mosques? (No, it is equally lawful for old or young, men or women.) 

My notes to the translation of Ibn Hazm’s text provide references 
to the hadiths that he quotes or mentions, with comments on their 
status as sound or otherwise. Where relevant and useful, the notes 
also give a brief account of differences of scholarly opinion. 

The religious and legal authority of an opinion depends, by 
consensus of Muslims of all schools, on how securely it is based on 
the QuFan and authenticated Sunnah of God's Messenger, upon him 
be peace, and how the teachings in these two sources were understood 
and demonstrated in the practice of the first-comers to Islam, the 
Companions and their Followers. 

God knows best the strength of individual or collective fears, so 
ingrained in human hearts and habits, which serve as 'necessities’ to 
excuse disobedience to the commands of the religion. So there is a 
need for flexibility and forbearance with the real-life conditions in 
particular local communities and local situations. But that flexibility 
should not deter Muslims, men and women alike, from affirming the 
norms that have the authority of QuFan and Sunnah. Even if those 
norms cannot be implemented, even if they can only be affirmed 
within a small circle, it is the religious duty of those inside that circle to 
make others also aware and, to the extent God has willed, strive with 
good padence and steadfast civility for their wider acceptance. 

Mohammad Akram Nadwi 
Oxford. January 2015 



Introduction 

The man y his works and their reputation 

c AlI ibn Ahmad ibn Safid ibn Hazm (384—456/994—1064), 1 was a 
leading advocate of the doctrines and method of the Zahirl school, 
and a great mujtahid imam of al-Andalus (modern Spain). Therefore, 
the tides al-Zahin and al-AndalusI are often added to his name. He 
was born in Cordoba, where his father was chief vizier at the Umayyad 
court. The scholarly reputation and social standing of his family 
undoubtedly influenced Ibn Hazm in his upbringing and education, 
and opened doors for him, so that he was soon able to excel in the 
different sciences of his age. 

He studied Arabic language and literature, logic and philosophy, 
as well as the traditional Islamic disciplines of hadlth and fiqh , under 
the great masters of die time in Spain. After early completion of his 
formal education, he too served for a short period in the royal court. 
However, he soon retired from political office and devoted himself 
entirely to study, writing and teaching. His vast knowledge of the 
Islamic sources and a penetrating curiosity and intelligence raised him 
to the rank of ijtihad in hadlth and fiqh . 

For a time he adhered to the Shafi c I school of law, until his ijtihad 
led him to reject all types of qiyds and rd?y y and to adopt the method 
of the Zahirls. He is now acclaimed as the intellectual champion of 
the Zahiri school, and his writings are treated as the main source of its 
doctrines, methods and arguments. 

1 These biographical notes on Ibn Hazm are based on al-Dhahabl, Siyar cdlam al- 
nubalP, 18/184—21 IJladhkirai al-biffa^ 3/1146-55, Tankb al-isiam , parts 451-60; 
Ibn Khallikan, Wafayat al-ajdn, 3/325—30; Ibn Hajar, Lisan al-m%an, 4/198—202; 
and Muhammad Abu Zahrah, Ibn Ha%m: fiqhuhu iva-drPuhu. 



According to his son al-Fadl, Ibn Hazm produced some 80,000 
pages of writing, consisting of 400 works on hadlth, fiqh, language, 
logic, philosophy, theology, history and poetry. Among his most 
important works are: Kitdb al-Khisal al-hafi^ U-jumal sharaH c al-islam and 
a commentary on it, K. al-lsl ild fahm k. al-Khisal; al-Mujalld and the 
commentary on it, K. al-Muhalla fi sharh al-Mujalld bi-l-hujaj wa-l-dthar, 
K al-Athdr al-lati %ahimhd al-ta^dmd wa-najy al-tanaqud c anhd; K. al-Jam c 
fi sahih al-hadith , K. al-lmld? fi sharh al-Muwatta\ K al-Imla? fi qaivdHd al- 
fitqh\ K. Durr al-qawaHd jt fiqh al-%ahinyyah\ K al-Ihkam jt usul al-ahkam\ 
and al-Fisal jt al-milal wa-l-nihal. 

The great Islamic scholars after him paid tribute to him and 
acknowledged his excellence. Al-Ghazall (d. 505/1111) said of him: 
1 found a book on the names of God, Exalted is He, written by Abu 
Muhammad ibn Hazm al-AndalusI, which is evidence of his great 
expertise, and the fluency of his mind/ 1 

Abu 1-Qasim Sa c id ibn Ahmad (d. 462/1070) said: Ibn Hazm was, 
among all the people of al-Andalus, the most comprehensive in the 
sciences of Islam, the widest among them in knowledge, beside his 
mastery of linguistics, his full share in eloquence and poetry, and his 
knowledge of history and biographies/ 2 

Abu c Abdillah al-Humaydl (d. 488/1095) said: "Ibn Hazm was an 
expert of hadlth and fiqh of hadlth, deriving the rulings from the Book 
and the Sunnah, having a share in many sciences, and acting upon his 
knowledge. We have not seen his like in what came together for him of 
intelligence, sharp memory, generosity of soul and religiosity. He was 
great of breath and large of hand in literature and poetry. I have not 
seen anyone compose poetry ex tempore more quickly than him. His 
poems are abundant/ 3 

The Zahiri school is named after Abu Sulayman Dawud ibn C AH 
ibn Khalaf al-Zahiri (201—270/816-884). 4 It is known for its insistence 
on sticking to the %dhir or outward sense of expressions in the QuEan 
and hadlth texts, and rejection of qiyds, istihsdn and the other methods, 

1 Ibn Ha jar, Usan al-Ml^an, 4/201; al-Dhahabl, Siyar aSlam al-nubalP , 18/187. 

2 Cited in al-Dhahabl, Siyar a Q lam al-nubala\ 18/187; Ibn Hajar, Usan al-Mi^an, 
4/199. 

3 al-Dhahabl, Siyar a Ham al-nubalP , 18/187-8. 

4 See al-Dliahabi, Siyar a c lam al-nubalP , 13/97—109 for notes on his life. 


sanctioned by most jurists of the other schools, for the derivation of 
fiqh . The Zahiris do recognize find c (consensus) as a source for rulings, 
but restrict this consensus to the generation of the Companions. 

Ibn Hazm was very strict in following the principles of his school. 
He would start his arguments with the QuEan, then look to the hadlth. 
He accepted only sound Prophetic hadlths, and rejected any that had 
been judged weak or disconnected. He said: c No proof is established 
by mawquj 1 and mursalj nor by anything that is narrated by only those 
whose religion and memory are not reliable/ 3 

Any opinion of a Companion or a Follower or anyone after them 
is not, by itself, a proof for him. He said: "It is not permissible to leave 
what has come in the QuEan, or has been reported from the Messenger 
of God, upon him be peace, in a sound narration for the sake of the 
opinion of a Companion or any one (else)/ 4 "Anyone who abandons 
the QuEan or what has come as sound from the Messenger of God, 
upon him be peace, for the sake of a Companion or anyone other 
than him, whether he is the narrator of that report or someone else 
is, he has surely abandoned what God, Exalted is He, commanded 
(us) to follow, in favour of the opinion of those, obedience to whom 
and following whom, God, Exalted is He, never commanded. And 
(doing) this is opposing the command of God, Exalted is He/ 5 

The only ijmd c that counts for Ibn Hazm is the ijmd c of the 
Companions. He rejects the idea of adhering to the practice of a 
city, in the way that some MalikTs claimed to adhere to the practice 
of Madlnah. He is against any kind of qtyds, and he is very harsh in 
criticizing and refuting all those who adhere to qiyds y raj, istihsdn , and 
maslahah. He is very clear that on each and every point of difference, 
people have no choice but to refer to the QuEan and Sunnah. He 
says: "The obligation is, whenever people differ or anyone disputes 


1 A hadlth that ‘stops ? at a Companion, and has not been traced back to the 
Prophet himself, upon him be peace. 

2 A hadlth from a Follower who narrates it directly from the Prophet, upon him 
be peace, without identifying the link (i.e., the Companion) between himself 
and the Prophet. 

3 al-Muhalla , 1/51. 

4 al-MuhaUd > 1/51. 

5 al-Muhalla, \/S2. 









an issue, to refer to the QuFan and the Sunnah of the Messenger of 
God, upon him be peace, not to anything else other than them. And 
it is not permissible to refer to the practice of the people of Madlnah 
or other than them/ 1 

Besides explaining his own opinions and arguments properly, 
Ibn Hazm is also scrupulous in presenting the opinions of others. 
He quotes the arguments of the jurists among the Companions and 
Followers, then those of Abu Hanlfah, Malik, al-Shafi c I and others, 
and discusses and evaluates them in detail. However, his manner 
when criticizing other scholars can be harsh. Abu l- c Abbas ibn al- c Arif 
said: The tongue of Ibn Hazm and the sword of al-Hajjaj ibn Yusuf 2 
are twins. This is one of the reasons that the followers of the Hanati 
and MalikI madhhabs held themselves aloof from him and therefore 
did not benefit much from him/ 3 

This harshness may be attributed in part to his literary talents, includ¬ 
ing a talent for sarcasm, which he sometimes over-indulged. It is also 
attributable in part to his life circumstances: he was persecuted, even 
imprisoned, for political reasons and for his juristic arguments, his MalikI 
enemies being particularly intolerant of him. He felt this intolerance 
keenly and wished he had been born in the east of the Islamic world, 
where he thought his work would have been more fairly judged. He 
wrote: 1 am a sun rising in the sky of the sciences, but my fault is that 
my place of rising is in the West Had I risen from the East, there would 
have been crowds flocking to pick up what (here) is wasted of my dhikr 
(Le. my name and fame)/' 4 

But Ibn Hazm’s lapses into sarcasm are not, and should not be, 
any hindrance to recognizing the honesty and integrity of the evidence 
he presents and his reasoning with it. Most striking of all is his love for 
the Prophet, upon him be peace, and his advocacy of strict adherence 

1 al-Muhalld , 1/55. 

2 al-Hajjaj ibn Yusuf (d. 95/714), fiercely pro-Umayyad governor of Iraq, noted 
for draconian efficiency as a military administrator, and depicted as brutally 
ruthless in the accounts of his contemporaries, and then in the histories written 
down later. 

3 Abu l- c Abbas ibn al- c Arif (d. 536/1141), Andalusian Sufi, and the author of 
Mahasin al-majalis. His opinion is cited in al-Dhahabl, Siyar a c ldm al-nubalP , 
18/199. 

4 Cited in al-Dhahabl, Siyar aHdm al-nubalP, 18/208. 


to the Sunnah. All Muslims can admire him for this love, because it 
is something that is praised in the QuFan, in the Sunnah, and in the 
sayings of the Companions, as also the sayings of all the imams of fiqh 
and hadlth like Abu Hanlfah, Malik, al-Shafi c i and Ahmad ibn Hanbal. 

Summary of Ibn Harm’s argument on 
the lawfulness of women attending prayers in the mosques 

The text presented here in translation is from the Muhalldh . This 
work has been studied and admired, not just in the Zahin school, but 
by great scholars associated with the other Sunni madhhabs . Shaykh T^zz 
al-Dln ibn c Abd al-Salam (d. 660/1262) said: 1 have not seen among the 
books of Islam anything in the knowledge like al-Muhalla of Ibn Hazm, 
and K al-Mughm of Shaykh Muwaffaq al-Dln ibn Qudamah/ 1 

Ibn Hazm’s argument is that there are well-known hadlths that 
encourage women to attend the prayers in the mosque, and hadlths 
which clearly forbid men to stop women from doing so. Moreover, 
these hadlths are plentiful and sound (sahib) by consensus of the ex¬ 
perts in hadlth scholarship. They are recorded with several chains 
of narrations in the two Sahibs (al-Bukharl and Muslim), as well in 
the other major compilations. What is found in these texts is further 
supported by what is known of the practice during the time of the 
Prophet, upon him be peace, the time of the rightly guided caliphs and 
the generations after them. Neither the Prophet nor his Companions 
stopped or discouraged women from going to the mosques to attend 
the congregational prayers. 

Ibn Hazm also mentions the opinion that it may be permissible 
for elderly women to go to the mosques, but not for young women. 
He says there is no evidence for this opinion, having already cited the 
texts that, to the contrary, establish the right of all Muslims, men and 
women, young and old alike, to attend the congregational prayers of the 
Muslims. Interrupting one’s routine to go to the mosque entails effort; 
this effort is recommended for all Muslims alike, and it is rewarding 
for all Muslims alike. His evidence for this is that the hadlths of the 
Prophet, upon him be peace, on the merits of prayer in congregation 
do not make any distinction between men and women. 

1 Cited in al-Dhaliabl, Siyar a c lam al-nubala P, 18/193. 
















As for those hadlths that people refer to when arguing that it is 
better for women to do their prayers at home, Ibn Hazm observes, 
rightly, that these hadlths (with one possible exception) are all weak or 
fabricated: none of them are recorded in the Sahths of al-Bukhari and 
Muslim, nor in the Muwatta of Imam Malik, nor with a sound chain 
of narration in any compilation of the hadlth. Ibn Hazm takes care to 
present the reasons for considering these hadlths to be weak, reasons 
also found in the hadlth critique of other experts. 

Among the sound reports, mentioned by Ibn Hazm, that forbid men 
to stop women attending prayers in the mosque, two are particularly 
affecting. One concerns TJmar ibn al-Khattab, the second caliph and 
perhaps the greatest ruler in Islamic history. He did not like one of his 
wives going out to the mosque for the dawn and night prayers because 
it made him feel jealous. She knew thathe did not like it, and why he did 
not. Even so, she continued to go, and he never forbade her to go. It was 
impossible for TJmar knowingly to flout a command of the Prophet, 
upon him be peace. The other report concerns TJmar’s son c Abdullah, 
who informed his own sons of that command of the Prophet. One of 
them, Bilal, said that husbands (himself included) most certainly would, 
nevertheless, forbid their wives to go out to the mosques. c Abdullah ibn 
TJmar became mightily enraged with him and berated him for rejecting 
the sunnah of the Prophet. 

The only sound hadlth that has been used to suggest that it is better 
for women not to go to the mosques but, instead, to pray at home, is 
reported from fATshah. In it she says that, if the Prophet, upon him be 
peace, had seen the c new tiling’ that women have begun doing, he would 
have stopped them from going to the mosque. Ibn Hazm discusses 
this at length in order to try and understand if its wording can really 
be understood to mean that women should (now) be stopped from 
attending the prayers in the mosques. Can a hypothetical condition 
(if this had happened, then this would have happened) be the basis 
for a legal judgement, he asks, especially on a matter so central to the 
everyday life of the believers? He wonders also what this "new thing 5 
might be that had so upset c ATshah. He asks why, if misdeeds (such as 
fornication) that happened during the Prophet’s lifetime and for which 
he ordered punishment, did not lead him to forbid women to come to 
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the mosque, why should this hew thing’ (and we do not know what 
this is or was) be the basis for changing a ruling of the Prophet, upon 
him be peace? 

Ibn Hazm develops other arguments to the effect that this 
hadlth is an expression of C ATshah’s frustration with behaviour that 
she had observed spreading. (It sounds less like a legal judgement 
than a remark on the lines of Tf your elders could see you now, they 
would be so disappointed with you that...’.) Most tellingly, Ibn Hazm 
points out: we may never know what the hew thing’ was, but we 
do know that c A 3 ishah never forbade any woman from going to the 
mosque or anywhere else, nor did she forbid herself from going to 
the mosque. It becomes then very difficult to understand the hadlth 
as forbidding women from attending the prayers in the mosques. Ibn 
Hazm concludes that he prefers to follow the example and practice 
of ‘ATshah. 

The importance of following the sunnah on this matter 

In certain circumstances, and for the duration of those circumstances, 
Muslims might advise that women should do the obligatory prayers 
at home rather than the mosque. This can be accepted as a desirable 
flexibility with norms and rules, so as to deal with localized necessities 
that cannot be coped with otherwise. But if the departure from the 
Prophetic sunnah persists and replaces that sunnah with some other, 
then it is certain that the harm that must come to the community 
from rejecting the instruction of the Prophet, upon him be peace, will 
indeed befall. A part of that harm is that it becomes very difficult to 
go back to the original sunnah . In some Muslim societies of our day, 
perhaps in most, it is the established norm that women do not go to the 
mosques. Not doing so is what is expected of them by others and by 
themselves. If women become mindful that they (like the men) should 
in fact make the effort to go to the mosques, and they do so, it is 
regarded as 'forward 5 , 'aggressive’, even 'impious’. This is an individual 
and collective injustice, and a deeply personal injury to the dignity of 
believing women. And that is only a part of the harm. 

The greater harm is loss of the good that flows from doing the 
obligatory prayers in congregation in the mosque. It is no fault for 
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women, as it is for men, if they do not go to the mosque, since it is not 
obligatory on them. Even so, it is equally commended to both and equally 
rewarded for all who make the effort. When we do mtdiP it brings us 
the good of refreshing and re-orienting our attention, making us ready 
for the prayer. The effort of leaving our houses or work-places in order 
to pray in the mosque is a continuation and deepening of that. It is like 
a miniature hijrah, a distinctly willed and deliberate shift of perspective. 
Every stride toward the mosque is rewarded. This little journey can 
have a profound impact on the quality of both intention and attention 
during the prayer. It declares the public, collective commitment to the 
institution of salah. It helps to convince us that we are each capable of 
leaving our private spaces and separate concerns to join in the giving 
and receiving of mutual encouragement to the good. That strengthens 
our potential for the realization of other common goods. Being in the 
mosque enables the people of the locality to exchange goodwill face to 
face, to learn who is doing well and who may be in want of assistance, 
and to give and receive knowledge. Women have the same need as 
men to build and maintain local relationships, and to give and receive 
knowledge. That men and women both do both these things visibly is 
a necessary part of the nurture of the young. And it is always good to 
remember that, if women had not attended the Prophet's gatherings 
in his mosque, we would be deprived of many hadlths that have only 
come to us because women heard them from him and then preserved 
them for the benefit of the community. 

In sum, praying with others in the mosque multiplies the benefits 
of prayer many times over, just as the Prophet said. The way back to 
this sunnah is not closed, and in sha?a Allah , we may recover it through 
patient education of ourselves and of those willing to listen. 


Ibn Hazm’s argument 1 

[Women attending prayers in the mosques] 

(318) Mas^alah (the issue discussed): If the women attend the 
prayer along with the men, it is good, because of what has come in 
the sound (sahib) narration, that they used to attend prayers with the 
Messenger of God, upon him be peace, and he knew that. 2 

[Women pray ing in a congregation of only women] 

(319) Mas^alah: And if women (not in the mosque but with other 
women) pray in congregation, and one of them leads the prayer, it is 

1 al-Muhalla ,, 1 /126-40. To facilitate comparison with the Arabic, the numbering 
of the masPil (issues discussed) here reproduces that of the original; its page 
numbers are shown in square brackets like this: [127]. The subject headings 
have been added by the translator and are likewise shown in square brackets. 

2 Ibn Hazm mentions some of the very numerous reports on this found in 
the books of hadith, slrab and Islamic history. A few of these hadlths should 
suffice to establish the fact that women attended the mosque prayers led by 
the Prophet. For example: Abu Qatadah narrates from the Prophet, upon him 
be peace, that he said: T stand in the prayer intending to lengthen it, then I 
hear the cry of a baby, and I shorten my prayer, because I do not like to make 
it hard on Ills mother/ Anas narrates, saying: T have never prayed behind any 
imam whose prayer is lighter and more complete than the Prophet, upon him 
be peace. He would hear the cry of a baby, then he would make the prayer 
lighter, for fear that his mother will be distressed/ (al-Bukhari, al-Adhan y b. man 
akhaffa al-salata Hnda bukP al-sabiyy ). c A 3 ishah narrates that once the Messenger 
of God, upon him be peace, became late for the HsbP prayer until TJmar called 
him, saying: The women and children (waiting for the prayer) have fallen 
asleep../ (al-Bukhari, MawdqJt al-saiab, b.fodi al- c zsbP, b. al-namn qabl al-HshP 
li-man ghuliba\ al-Adbdn y b. wudP al-sibyan..., b. khuruj al-nisP ila l-masajid bi4~layl 
wa4-ghalas), Sahl ibn Sa c d al-SaSdl narrates that the Prophet, upon him be peace, 
said to the women: ‘Do not lift your heads (from prostration) until the men 
are sitting up properly/ (al-Bukhari, al-Salab , b. idha kdna al-tbawbu dayyiqan\ al- 
Adhan , b. Q aqd al4biydb wa-sbaddibd.„). 







still good, because there has not come any text (from the Qur’an and 
Sunnah) prohibiting them from that. And the women do not void 
(yaqta c u) each other’s prayer, 1 because of the saying of the Messenger 
of God, upon him be peace: ‘The best rows of the women are the last 
ones.’ 2 

It has been transmitted to us (runmndfrawaynd) from the route 
(tartq) c Abd al-Rahman ibn Mahdl from Sufyan al-Thawrl from 
Maysarah ibn Habib al-Nahdl, he is Abu Khazim, from Raytah ah 
Hanafiyyah, that c A’ishah the mother of the believers led (the women) 
in the fard prayer. 3 

And (it has been transmitted to us), from Yahya ibn Sa c Id al-Qattoi 
from Ziyad ibn Lahiq from Tamimah bint Salamah from c A’ishah the 
mother of the believers, that she led some women in the fard of the 
maghrib prayer, and she stood in the middle of them, and she recited 
the Qur’an aloud. 4 

1 According to Zahiri jurists and some jurists of other schools, if a woman 
passes in front of a man in prayer in such a way that he is distracted, his prayer 
becomes void. Here, Ibn Hazm wants to clarify that this does not apply if a 
woman passes in front of another woman who is in prayer. His reasoning is 
that, according to the hadlth being cited, the women's best row is the last row. 
So when women join the prayer behind the imam they form their row at the 
point furthest from the imam; those who come later make the next row in 
front of that row, and so on. This implies that women's passing in front of 
other women in prayer does not void their prayer. (This rule only applies when 
men and women are praying in the same open space. If the space for women 
is separated from the space for men by a barrier, the women should make their 
first row nearest to that barrier, other rows being formed behind them.) 

2 Muslim, al-Saldh^ b. taswiyat al-sufuf wa-iqdmatiba; Abu Dawud, al-Salab, b. saff 
al-nisd? wa-kardhiyat al-tPakhkbur c an al-saff al-annval\ al-Tirmidhl, al-Salab , b. ma 

jPa ji fadl al-saff al-amval\ al-Nasa^, al-Imamah, b. dhikr kbayr sufuf al-nisP wa-shatr 
sujufal-rijal\ Ibn Majali, Iqamat al-saidh , b. sujuf al-nisa*. 

3 c Abd al-Razzaq, al-Musannaf al-Salab, b. al-maPah ta?ummu al-nisa*\ Ibn Abl 
Shaybah, al-Musannaf, al-Saldb, al-maPab ta^ummu al-nisd\ al-Bayhaql, al-Sunan 
al-kubrd, al-Saldh , b. al-maPah to*ummu al-nisP fa-taqumu wasatahunna. 

4 al-Bayhaql, al-Sunan al-kubrd, al-Saldh, jima*' abivab al-mawdqit, b. kardhiyat ta*khir 
salat al- c asr. There are also many reports from ‘Arishah that she used to lead the 
women in the prayer; these are mentioned in al-Musannaf of c Abd al-Razzaq, 
al-Musannaf of Ibn Abl Shaybah, in al-Sunan al-kubrd of al-Bayhaql, and other 
sources. 

The editor, Shaykh Muhammad Ahmad Shakir was unable to identify Ziyad ibn 
Lahiq and Tamimah bint Salamah. However, in al-Bayhaql, al-Sunan al-kubrd, 
both narrators are mentioned with the same names. 
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[127] And (it has been transmitted to us), from c Abd al-Razzaq from 
Sufyan al-Thawri 1 from c Ammar al-Duhnl from Hu jay rah bint Husayn, 
that she said: Umm Salamah the mother of the believers led us in the 
c asr prayer, and she stood in the middle of us. 2 

And (it has been transmitted to us), from Yahya ibn Sa c Id al-Qattan, 
from Sa c Id ibn Abl c Arubah, from Qatadah, from the mother of al- 
Hasan ibn Abl al-Hasan, she is Khayrah, it is her name, she is reliable 
and well-known; she narrated to them that Umm Salamah the mother 
of the believers used to lead them (the women) in the prayer during 
the month of Ramadan, and she used to stand with them in their row. 3 

And (it has been transmitted to us), from c Abd al-Razzaq from Ibn 
Jurayj, that he said: Yahya ibn Sa c Id al-Ansari informed me (akhbaram) 
that c A’ishah the mother of the believers used to lead the women in 
the nafl prayer and used to stand in the middle of them. 4 

[128] And (it has been transmitted to us), from c Abd al-Razzaq from 
Ibrahim ibn Muhammad, from Dawud ibn al-Husayn, from Tkrimah, 
from Ibn c Abbas, that he said: ‘The woman will lead other women in 
the nafl prayer, while she will stand in the middle of them/ 5 

And it has been narrated from Ibn TJmar that he used to command 
a slave-girl of his to lead his women in the (prayers during the) nights 
of Ramadan. 6 


1 Shakir suggests that the Sufyan here is Sufyan ibn TJyaynah, not al-Thawri. The 
fact that both Sufyans narrate from c Ammar al/Duhnl may indeed explain a 
confusion on the part of Ibn Hazm that led him to write C al-Thawrf. However, 
when I checked in al-Musannaf I found that c Abd al-Razzaq writes only 'al- 
Thawri', not the rest of the name. So it could be that this hadlth is one of 
several that are narrated by both Sufyans from the same teachers. Hence, there 
is no reason to consider, as Shakir does, that Ibn Hazm is confused; rather, he 
has copied the hadlth from al-Musannaf exactly as found there. 

2 c Abd al-Razzaq, al-Musannaf al-Saldh, b. al-maPah ta*ummu al-nisP; Ibn Abl 
Shaybah, al-Musannaf al-Saldh, al-maPah to?ummu al-nisd?. 

3 Ibn Abl Shaybah, al-Musannaf al-Saldh, al-maPah ta^ummu al-nisa*. 

4 c Abd al-Razzaq, al-Musannaf al-Saldh, b. al-mar*ah ta*ummu al-nisa*. 

5 c Abd al-Razzaq, al-Musannaf, al-Saldh, b. al-maPah tadummu al-nisaP. 

6 Many scholars have mentioned this report with reference to al-Muhalla. I have 
not been able to locate it anywhere else. 







And from among the Followers (tdbi^unf it has been transmitted 
to us from Ibn Jurayj from c AtaY and from the son of Mujahid from 
his father, 2 and from Sufyan al-Thawn from Ibrahim al-Nakha c i and 
al-Shafru, 3 and from Wald c from al-RabF from al-Hasan al-Basri, that all 
of them upheld the permissibility of a woman leading other women in 
the prayer while standing in the middle of them. c Ata 3 , Mujahid and al- 
Hasan said: "In the fard and nafl! And others did not forbid that. It is the 
opinion of Qatadah, al-Awza% Sufyan al-Thawn, Ishaq, Abu Thawr, 
and the majority of the people of hadlth. It is also the opinion of Abu 
Hanlfah, al-Shafi% Ahmad ibn Hanbal, Dawud and their companions. 4 

Sulayman ibn Yasar and Malik ibn Anas say: a woman cannot lead 
other women in a fard prayer or in a nafl prayer. 5 This is an opinion 
for whose validity there is no evidence. It is also against the opinion 
of a group of the Companions, and no opponent to them is known 
from among the Companions, may God be pleased with them. And 
they (i.e., the followers of Malik) spread this when it fits in with their 
conformity ( taqlld ). 


1 c Abd al-Razzaq, al-Musannaf al-Salah , b. al-maPah tadummu al-nisa ?. 

2 c Abd al-Razzaq, al-Musannaf al-Salah , b. al-maPah tadummu al-nisad. 

3 c Abd al-Razzaq, alMusannaf al-Salah , b. al-maPah tadummu al-nisP; Ibn Abi 

Shaybah, al-Musannaj\ al-Salah , b. al-maPah tadummu al-nisd\ 

4 Ibn Qudamah, the famous Hanbali scholar, says (al-Mughm, 2/468):. 'Among 
those from whom it is narrated that the woman can lead other women in the 
prayer are: c A4shah, Umm Salamah, c Ata 5 , al-Thawn, al-Awza% al-Shafi% Ishaq, 
Abu Thawr. It has been narrated from Ahmad that it is not recommended. The 
people of rady disliked it, and if she has done it (i.e., has led die prayer), it will 
suffice (i.e., the prayer will be valid, and will not need to be repeated). Al-Shahl, 
al-Nakha^ and Qatadah say: The woman can lead other women in the nafl y but 
not in fardl The great Hanafi jurist, al-Kasanl says (BadPi c al-sanPi Q y 1/668): 
The woman is suitable for leading the prayer in general, so if she leads other 
women it will be allowed, and she should stand in the middle of them, because 
it has been narrated from c A ? ishah, may God be pleased with her, that she led 
some women in the c asr prayer and she stood in the middle of them. And (this 
is) because their state is based on covering, and this (standing within the row) 
is more covering for her. Yet, among us (i.e., Hanafis), their congregation is 
disliked.’ Another Hanafi scholar, al-Marghlnanl says ( al-Hiddyah y 1/236): It is 
liked for women to do the congregational prayer alone.’ 

5 Ibn Qudamah says ( al-Mughni\ 2/468): ‘al-Hasan and Sulayman ibn Yasar say: 
She cannot lead in any fard y nor in any nafl, Malik says: It is not appropriate for 
the woman to lead anyone in congregation/ 


Moreover, a woman’s leading other women in the prayer falls 
within the saying of God’s Messenger, upon him be peace:* ‘Surely, 
the prayer of the congregation excels the prayer of the individual by 
twenty-seven times. 1 

Then if it is said: So why have you not made (women leading the 
prayer) a fard (i.e., obligatory) because of his saying, upon him be peace: 
“When the time of the prayer comes the eldest of you (m.) should lead 
in the prayer.” 2 We say: had this been (the intended meaning of his 
instruction) then it would have been allowed for a woman to lead us 
(i.e., men) in the prayer, and this is impossible. This is an address from 
him, upon him be peace, (that was) never directed to women who have 
no man with them. [129] (To understand it so) is certainly a mistake in 
Arabic. And it is impossible and prevented that he, upon him be peace, 
would commit any mistake in Arabic. 

[Adhdn and iqamah for women] 

(320) Mas^alah: Adhdn and iqamah are not (obligatory) on women. 
But if they say adhdn and iqamah , it is good. 3 The argument for that is 


1 al-Bukhari, ai-Adhdn y b.fadl salat al-jamd c ah , b.fadl salat alfajrfljamd c ah, Muslim, 
al-Masdjid, b. fadl salat al-jamPah. There is no evidence in the Sunnah that 
women have less reward in this or any other good action, as compared to men. 
Rather, it was understood that the reward of deeds generally is not based on 
gender. For example, the reward of praying in the mosque of the Prophet, 
upon him be peace, is a thousand times more than in any other mosque other 
than al-Masjid al-Haram. A woman who was suffering from an illness said: If 
God cures me I will set out on journey and I will pray in Bayt al-Maqdis/ When 
she was cured, she prepared for her journey and came to Maymunah, the wife 
of the Prophet, upon him be peace, to say salam to her, and told her story to 
her. Upon this, Maymunah said to her: ‘Sit down and eat what I have made, 
and pray in the mosque of the Messenger. I have heard the Messenger of God, 
upon him be peace, say: “One prayer in it is better than a thousand prayers 
in any mosque other than the mosque of the Ka'bah/” See Muslim, al-Hajj y 
(without chapter tides); al-NasaT al-Hajj y b.fadl al-saldhflal-masjid al-hardm. 

2 The pronoun ‘you’ is masculine (so too is the verb-form that follows it). Al- 
Bukhari, al-Adhdn , b. man qala li-yPadhdhinfl al-safar mPadhdhin ivahid, b. al-adhan 
li-l-musdfir, b. idha istawaw fl al-qirPah fa-lya?ummahum akbambuffr, Muslim, al- 
Masdjid y b. man ahaqqu bi-l-imdmah . 

3 Among those who say that adhdn and iqamah are not obligatory on women 
are: c Ali ibn Abl Talib, Hasan al-Basri, Muhammad ibn Sinn, c Ata D ibn Abl 
Rabah, Sa^d ibn al-Musayyab, Ibrahim al-Nakha^, al-Zuhrl, Jabir ibn Zayd and 
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that the command of God’s Messenger, upon him be peace, for adhan 
is for those on whom the Messenger of God, upon him be peace, has 
made the prayer in the congregation obligatory by his saying, upon 
him be peace: “So one of you (m.) should say adhan for you (m.) and 
the eldest of you (m.) should lead in the prayer.” 1 And the women 
are not commanded (to do) that. So when it is established (that it is 
not obligatory on the women to say adhan and iqamah), the adhan 
is remembrance of God, Exalted is He, and the iqamah is like that. 
So both of them in their time are good actions. 2 And it has been 
transmitted to us from Ibn Jurayj from c Ata 3 that he said: “The woman 
will say iqamah for herself.” 3 Tawus says: “‘A/ishah the mother of the 
believers used to say adhan and iqamah.” 4 

/Unlawfulness of stopping women from going to the mosque] 

(321) Mas^alah: It is not lawful for the guardian (wall) of a woman, 
or the master of a slave-girl, to stop them from attending prayer in 
congregation in the mosque, if he knows that they intend the prayer. 

al-Dahhak. See Ibn Abl Shaybah, al-Musannaf al-Adhdn , fi al-nisd? man qala 
laysa Q alayhinna adhanun wa-la iqamah . Sulayman al-Tayml says: *We asked Anas 
ibn Malik: Is there any adhan and iqamah (obligatory) upon the women? He 
answered: No, and if they do so it is a dhikr (remembrance) of God/ See Ibn 4 
Abl Shaybah, al-Musannaf, al-Adhdn, fi al-nisd? man qdla laysa c alayhinna adhanun 
wa-la iqamah . Makhul says: If women say adhan and iqamah, that is better; and 
if they do not add to the iqamah , it will suffice them/ See al-Bayhaqi, al-Sunan 
al-kubra, al-Saldh, b. adhan al-maAati li-nafsihd wa-sawahibatiha. 

1 al-Bukhari, al-Adhan, b. man qdla UyiPadkdhin fi al-safar mtPadhdhin ivahid, b. al- 
adhan li-l-musdfir , b. idhd istawaw fi al-qiriPah fa4ya?ummahum akbaruhum) Muslim, 
al-Masajid ' b. man ahaqqu bi-l-imdmah. 

2 Ibn Hazm means that, although it is not obligatory, if women say adhan and 
iqamah it is good. 

3 c Abd al-Razzaq, al-Musannaf al-Saldh , b. hat c ala al-maAati adhanun wa-iqamah ? 
Wahb ibn Kaysan says: ‘Ibn TJmar was asked: Is there any adhan (obligatory) 
on the women? He became angry and said: Will I forbid the remembrance of 
God? > See Ibn Abl Shaybah, al-Musannaf, k. al-Adhan, man qdla Sdayhinna an 
yu D adhdhinna wa yuqimna). 

4 c Abd al-Razzaq, al-Musannaf, al-Saldh, b. hal c ala al-maAati adhanun wa- iqamah) 
Ibn Abl Shaybah, al-Musannaf al-Adhdn , man qdla c alayhinna an yuDadhdhinna 
wa yuqimna. Ibn Abl Shaybah also mentions a few more reports: Hisham says: 
Hafsah (bint Sirin) used to say iqamah when she prayed. Salim ibn Abdullah ibn 
TJmar says: If women want to, they can say adhan . Jabir ibn Abdullah says: A 
woman can say iqamah if she wants to. 

« 
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And it is not lawful for (the women) to go out having applied perfume, 
nor in finery. If she does do (that) then (the guardian) should stop her. 

jWomen’s prayer in congregation is better than theirprayer alone] 

And (the women’s) prayer in congregation is better than their 
prayer alone. 1 

[HadJths on not stopping women from going to the mosque] 

c Abdullah ibn Yusuf has narrated to us (haddathandfi saying Ahmad 
ibn Fath has narrated to us, saying c Abd al-Wahhab ibn ‘Isa has narrated 
to us, saying Ahmad ibn Muhammad has narrated to us, saying Ahmad 
ibn c AlI has narrated to us, saying Muslim ibn al-Hajjaj has narrated to 
us, saying Muhammad ibn Abdullah ibn Numayr has narrated to us, 
saying my father and Abdullah ibn Idris narrated to us, both of them 
saying TJbaydullah - ibn TJmar (ibn Hafs ibn c Asim ibn TJmar ibn al- 
Khattab) - narrated to us from Nafi c , from ( c Abdullah) Ibn TJmar, who 
said: “The Messenger of God, upon him be peace, said: T)o not stop 
the women servants of God from the mosques of God.’ ” 2 

And with the same chain going back to Muslim, who said: Harmalah 
ibn Yahya narrated to us, saying Ibn Wahb narrated to us saying, Yunus 
— ibn YazTd — informed us from Ibn Shihab saying Salim ibn c Abdullah 
ibn TJmar informed (us) that c Abdullali ibn TJmar said: “I heard the 
Messenger of God, upon him be peace, say: "Do not stop your women 
from the mosques when they ask your permission to go there/ His (i.e., 
c Abdullah ibn TJmar’s) son Bilal said to him: "By God, we certainly will 
stop them!’ Then c Abdullah ibn TJmar turned to him and abused him 
with very vehement abuse, I never heard him abusing (anyone) like that, 
and he said: 1 am informing (you of something) from the Messenger 


1 Ibn Hazm’s opinion is that the hadlths which mention the merit of the prayer 
in congregation are not specific to men, rather they are general and inclusive 
for women and men. It is a well-established opinion of all major jurists that the 
teachings of the Qutian and Sunnah are guidance for all. To exempt women (or 
men for that matter) from any instruction in those teachings, would need to be 
based upon clear, sound proofs from the sources. 

2 al-Bukhari, al-Jumu c ah, (without chapter headings); Muslim, al-Saldh, b. khuruj 
al-nisd? ila al-masdjid\ 
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of God, upon him be peace, and you say: By God we certainly will stop 
them!?’ ” l 

And with the same chain going back to Muslim, who said: Abu 
Kurayb narrated to us, saying Abu Mu c awaiyah narrated to us, from 
al-ASnash, from Mujahid, from Ibn Tlmar, who said: "The Messenger 
of God, upon him be peace, said: “Do not stop the women from 
going in the night to the mosques.” ’ 2 

Hamam narrated to us, saying ‘Abbas ibn Asbagh narrated to us, 
saying Muhammad ibn c Abd abMalik ibn Ayman narrated to us, saying 
Muhammad ibn Waddah narrated to us, saying: Hamid - ibn Yahya 
— al-Balkhl narrated to us, saying Sufyan - ibn TJyaynah — narrated to 
us from Muhammad ibn TJmar ibn c Alqamah ibn Waqqas, from Abu 
Salamah ibn c Abd al-Rahman ibn c Awf, from Abu Hurayrah, who 
said: the Messenger of God said: ‘Do not stop the women slaves of 
God from the mosques of God, while they do not go out except as 
tafilat* 

c AlI (Ibn Hazm) says: And al-tafilah is the woman without perfume 
and without attractive clothing. 

‘Abdullah ibn Yusuf narrated to us, saying Ahmad ibn Fath 
narrated to us, saying c Abd al-Wahhab ibn Tsa narrated to us, saying 
Ahmad ibn Muhammad narrated to us, saying Ahmad ibn c Ali narrated 
to us, saying Muslim ibn al-Hajjaj narrated to us, saying Abu Bakr ibn 


1 Muslim, al-SaIab y b. khuruj al-nisP ild al-masdjid...\ Abu Dawud, al-Saldh , b. ma 
jPa fi khuruj al-nisP ild al-masjid. In this anger of Abdullah ibn c Umar there is 
strong admonition for all those who stop women from going to the mosque. 
It is on the account of this hadlth of the Prophet, upon him be peace, that 
Abdullah's father, Tlmar ibn al-Khattab did not dare to forbid his wife Arikah 
from going to the mosque. This is discussed further below. Even those early 
jurists who disliked women going to the mosque did not stop them from doing 
so. Rather, all the compilations of fiqh discuss in great detail the order of the 
rows of men and women in the congregational prayers in the mosques. 

2 al-Bukhari, al-Jumu c ah y (no chapter headings); Muslim, al-Salah y b. khuruj ai-nisP 

ild al-masajicL..\ al-Bukhari (in al-Adhan , b. khuruj al-nisP ild al-masdjid bi-l-layl 
wa-l-gbalas-y b. isPdhdn al-mapati qaujaba bi-al-kburuji ild al-masjid\ al-Nikab , b. 
istPdhdn al-maPati ^anjaha ft al-kburuj ild al-masjidi wa-ghayrihi) has also narrated 
this hadlth through the chain of Salim from Ibn TJmar from the Prophet, upon 
him be peace, who said: When your women ask your permission to go to the 
mosques at night then give them permission.* 

3 Abu Dawud, al-Saldh y b. maja?aft khuruj al-nisP ild al-majid. 


Abi Shaybah narrated to us, saying Yahya ibn Sa^d al-Qattan narrated 
to us from Muhammad ibn ‘Ajlan, who said: Bukayr ibn Abdullah ibn 
al-Ashajj narrated to us from Busr ibn Sa^d, from Zaynab the wife of 
‘Abdullah ibn Mas‘ud, who said, the Messenger of God, upon him be 
peace, said to us (women): "When one of you attends the mosque, she 
should not put on any perfume.’ 1 

And from the route of Malik, from Yahya ibn Sa c Id, from c Amrah 
bint c Abd al-Rahman, from ‘Atishah the mother of the believers, who 
said: Indeed the Messenger of God, upon him be peace, used to pray 
the morning prayer, then [ 131 ] the women used to turn (from the mosque) 
covered in their cloaks, not being recognized because of the darkness.’ 2 

Ahmad ibn Muhammad ibn afjasur narrated to us, saying 
Muhammad ibn ‘Abdullah ibn Abi Dulaym narrated to us, saying Ibn 
Waddah narrated to us, saying Abu Bakr ibn Abi Shaybah narrated to us, 
saying Husayn ibn ‘All — al-Ju c fi - narrated to us from Za D idah, from 
Abdullah ibn Muhammad ibn ‘Aqll, from Jabir, from the Messenger 
of God, upon him be peace, who said: ‘The best of the rows for the 
men is the front one, and the worst of the rows of the men is the back 
one, and the worst of rows for the women is the front one, and the 
best of rows for the women is the back one. O party of the women! 
when the men prostrate then lower your gaze, so your eyes do not fall 
upon the private parts of the men because of the tightness of their 
lower garments.’ 3 

‘Abdullah ibn Rab? narrated to us, saying: Muhammad ibn Ishaq 
narrated to us, saying: Ibn al-A^abl narrated to me, saying: Abu Dawud 
narrated to us, saying: ‘Abdullah ibn c Amr — Abu MaSnar — narrated 
to us, saying: ‘Abd al-Warith ibn Sa^d — al-Tannuri — narrated to us, 
saying: Ayyub - al-Sakhtiyanl — narrated to us from Nafi‘, from Ibn 
TJmar, who said: ‘The Messenger of God, upon him be peace, said: 


Muslim, al-Salahy b. khuruj al-nisd y ild al-masdjid... 

al-Bukhari, al-Saldh , b. fi kam tusalli al-maPatu min al-thiydb ; Mamqit ab$aldh y b. 
waqt alfajr, al-Adhdn y b. inti^ar al-nds qiyam al-imam al- c alim y b. sur c at insirdf al-nisd 5 
min al-subh wa-qillati muqdmihinna fi al-masjid\ Muslim, al-Masajid, b. istihbab al- 
tabkir bi-l-subh fi aimali waqtiba. 

Ibn Abi Shaybah, al-Musannaf y al-Saldh , b. man kariha li-l-nisd 5 idha sallayna ma c 
al-rijdl an yatfPna nPusahunna qablahunr, Ahmad ibn Hanbal, al-Musnad , musnad 
Jabir. 














“What if we leave this door (of the mosque) for the women?” Then Ibn 
TJmar never entered from that door until he died.’ 1 

And with the same (chain of narration going back) to Abu Dawud, 
who said: Qutaybah narrated to us, saying Bakr ibn Mudar narrated 
to us from c Amr ibn al-Harith, from Bukayr — ibn al-Ashajj — from 
Nafi c , who said: ‘TJmar ibn al-Khattab used to forbid (men) [132] from 
entering from bab al-nisa? (the door of the women in the mosque of 
the Prophet).’ 2 

C AU (i.e. Ibn Hazm) says: Had the prayer of the women in 
their homes been better, then the Messenger of God, upon him be 
peace, would not have let them undergo a hardship which does not 
bring them any extra merit, or which rather lowers their merit. And 
this would not be sincere advice, whereas he, upon him be peace, says: 
‘The religion is sincere advice (nasIhah)P He is, upon him be peace, far 
removed from that (i.e., from giving insincere advice). Rather, he is of 
all the creatures the most sincere to his ummah. Had that been the case 
(i.e. ,the prayer of the women at home being better), then he, upon 
him be peace, would not have made it obligatory not to stop women 
(from going to the mosque), and he would not have commanded 
women to go out as tafilat (without perfume and attractive clothing). 

The least (that can be taken) from this is that it is a command of 
recommendation and encouragement. 

[Those who prefer that women pray at home] 

Abu Hanlfah and Malik say: ‘(The women’s) prayer in their homes 
is better.’ And Abu Hanlfah disliked their going out to the mosques for 
the prayer of the congregation, for the Friday prayer, and on the two 
Thh He made concession for the elderly woman, specifically in the late 
night prayer and the morning prayer, and it has also been narrated from 
him that he did not dislike their going out on the %'s. 

1 Abu Dawud, al-Salah, b. al-tashchd fi dhalik. 

2 Abu Dawud, al-Salah , b. i Q ti%al al-nisa? jt al-masajid c an al-rijal. 

3 Muslim, al-lman, b. bayatt anna al-din al-nasthah . 

4 Muhammad al-Shaybanl says (al-Hujjah c ala ahl al-maddnah , 1/200-1): ‘Abu 

Hanlfah says about women going out on the two c ii/s: it was allowed in the 
past As for now, it is not appropriate except for an aged old lady, so there is no 
harm in her going out/ 


Malik said: "We do not stop (the women) from going out to the 
mosques/ And he allowed the aged old woman to attend the two c zd$ 
and the istisqa? (prayer for rain). 1 He said: The young woman may go 
out to the mosque occasionally/ He said: The aged old woman may 
go to the mosque, but should not go too often/ 2 

[Arguments of those who dislike women attending prayer in the mosques] 

C AH (Ibn Hazm) says: those who disliked (women's going to the 
mosque) raised noisy protest (against me) using a narration that has 
been transmitted to us from Sufyan, from Yahya ibn Sa c Id, from 
c Amrah, from c A 3 ishah, who said: c Had the Messenger of God, upon 
him be peace, seen what the women have invented after him, he would 
have stopped them from the mosque as the women of the Children of 
Israel have been stopped/ 3 

And (they argued the same opinion) from another hadith, which 
has been narrated from c Abd al-Hamld ibn abMundhir al-Ansari, 
from his paternal aunt or his grandmother [133] Umm Humayd, that 
the Prophet, upon him be peace, said: ‘Your prayer in your house is 
better than your prayer with me. 4 

[134] And (they argued the same opinion) from another hadith, 
which has been narrated from the route of c Abdullah ibn Raja 3 al- 
Ghudanl who said: Jarir ibn Hazim 5 informed us from Abu Zur c ah ibn 
c Amr ibn Jarir that Abu Hurayrah narrated to him that the Prophet, 
upon him be peace, said: The woman's prayer in her secluded room 
is greater for her reward than her prayer in her house, and her prayer 

1 Imam Muhammad says ( al-Hujjah c ala ahl al-ma<Bnah y 1/201): The people of 
Madloab say about women going out on the two c ids: it has not come to our 
knowledge that it is obligatory upon them/ 

2 According to Ahmad ibn Hanbal, it is allowed for women to go out for the c id 
prayer, but it is not recommended. Ibn Qudamah says ( al-Mughm,\ 3/119—20): 
"There is no harm in women's going out on the day of c id to the place of Hd 
prayer. Ibn Hamid says: That is recommended/ 

3 al-Bukhari, al-Adhdn , b. inti^ar al-nas qiyam al-imam al-^dlinr, Muslim, al-Salah , b. 
khuruj al-nisa? ila al-masajid. 

4 Ibn Abl Shaybah, al-Musannaf al-Salah y b. man kariha dhdlik\ Ahmad ibn Hanbal, 
a l-Musnad, musnad al-nisP. 

5 Ibn Hazm has erred here. The narrator's name is Jarir ibn Ayyub al-Bajall, not 
Jarir ibn Hazim. This will be discussed later with the discussion of Ibn Hazm's 
explanation of the weakness of this narration. 
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in her house is greater for her reward than her prayer in her dar ; and 
that her prayer in her dar is greater for her reward than her prayer in 
the mosque of her people, and her prayer in the mosque of her people 
has greater reward than praying in the mosque of congregation, and 
her prayer in the mosque of congregation is better than going out to 
the prayer on the day of 

(Their misinterpretation of the hadith in which the Prophet 
encourages women to go out for the c ldprayer] 

Some of them have said: Perhaps the Messenger of God, upon 
him be peace, commanded their going out on the day of c Id l to awe 
the enemy because of the small number of Muslims at that time, so 
they would appear numerous in the sight of those who saw them. 

C AU (ibn Hazm) says: this is a major (fault), because it is a lie against 
the Messenger of God, upon him be peace, and it is an utterance 
without knowledge. And he, upon him be peace, has explained that 
his command of (the women's) going out is so that they should attend 
the good and the supplication of Muslims, while the menstruating 
women avoided the place of prayer. So reproach be upon the one who 
belies the word of the Prophet, upon him be peace, and invents a lie 
by his own opinion. Moreover, this opinion, beside being a sheer lie, 
is cold and very silly. Because the Prophet, upon him be peace, was 
not in the presence of an army, so he would have to awe them. There 
was no enemy with him except the hypocrites and Jews of Madlnah, 
those who knew that they are women. So be amazed by this mess (of 
an explanation)! 2 

1 This refers to the famous sound hadith of Umm c Atiyyah al-Ansariyyah saying: 
We were commanded to bring out, on the days of the two c Ids, the menstruating 
women and the protected young girls, so they might attend the congregation of 
Muslims and their supplication. And the menstruating women were to keep apart 
from the place of the prayer. A woman said: O God's Messenger, if one of us 
has no jilbab ? He answered that another woman should give her her jilbabl See 
al-Bukhan, al-Hayd, b. shuhud al-hPid al- c Idayn...\ a£-Saldh> b. wujub al-salahfi al-thiydk ; 
ab c Idayn, b. al-takbir ayyama minan iva-idhd ghada ila c arafab , b. khuruj al-nisa? wa-l- 
hityyadila al-musalld ., b. idba lamyakun lahajilbabfial- c Id } b. i c ti%dlal-huyyadal-musalld', 
al-Hajj y b. taqdlal-hd?idu al-manasika kullahd, Muslim, Salat al-Hdayn ; b. dhikr ibdhat 
khuruj al-nisa?jl al-^Jdayn. 

2 It is indeed a shocking explanation, that the Prophet, upon him be peace, only 
commanded women to go out for the c id prayer to make show of the Muslims’ 


[Interpretations of the hadith of ^Ji^ishah] 

C A1I (Ibn Hazm) says: As for the hadith of A/ishah, there is no 
proof in it for a number of reasons: 

The first one is that he, upon him be peace, did not see this ‘new 
thing' that women had invented, so he did not stop them. Since he 
did not stop them, then your stopping them is a bid c ah and an error. 
And this like His saying. Exalted is He: “O wives of the Prophet, 
whoever of you were to commit [135] a clear immorality - for her the 
punishment would be doubled twofold." 1 But they never committed 
any immorality, and the punishment was not doubled twofold for 
them, and all praise is due to God the Lord of the worlds. This is also 
like His saying, Exalted is He: “And if only the people of the cities 
had believed and feared God, We would have opened upon them 
blessings from the heaven and the earth/' 2 But they did not believe, 
so the blessings were not opened upon them. 

And we do not know of a sillier argument than the argument of 
the one who argues by someone saying — had such and such been, 
then such and such would have been - to make obligatory what has 
not been, the thing that, had it been, then that other also would have 
been. 

numbers so at to awe the enemy. Had this been the case, women would have 
stopped doing then when the Muslim population grew. In fact, this sunnah 
continued from the time of the Prophet, upon him be peace, through the time 
of the Companions, the Followers and the generations after them, when die 
Muslims held great political and military power in the world, and had no need 
to awe their enemies by showing their number. Here are a few more narrations: 
1) Ibn c Abbas narrates that the Messenger of God, upon him be peace, used to 
take his daughters and his wives out to both c Ids. 2) c A 3 ishah says: The virgin 
girls used to come out because of the command of the Messenger to go out for 
the two c Ids. 3) Abu Bakr al-Sidcftq said: It is obligatory upon every woman to 
go out to both c zds. 4) C AU said: It is obligatory upon every woman to go out 
to both c td&. 5) c Abdullah ibn TJmar used to take out those of his family who 
could do so, to attend both c tds. 6) c Alqamah and Aswad used to take out their 
women on both c ids. 7) Abu Ishaq al-SabI c I said: Abu Maysarah’s wife used to 
go out for the Hd. See Ibn Abl Sbaybah, al-Musannaj al-Saldh, man rakhkhasa ft 
khuruj al-nisa? ila al-Hdayn. 

1 QuPan, al-Ah^db, 33:30. 

2 QuPan, al-A?raj 7:96. 























The second reason is that God, Exalted is He, knew what women 
would invent. Anyone who denies this would have committed unbelief. 

But He never revealed to His Prophet, upon him be peace, to stop the 
women (from going to the mosque) because of what they would have 
sought to invent. Nor did He, Exalted is He, reveal to him: Tell the 
people: when the women invent new things, then stop them from the 
mosques. Since God, Exalted is He, did not do this, then relying upon 
such a saying is silly and an error. 

The third reason is that we do not know what the hew thing’ 
was that the women did that they had not done at the time of the \ 
Messenger of God, upon him be peace. Whatever it is, it could not 
be worse than fornication. And the fornication itself happened in the L 
time of the Messenger of God, upon him be peace, and he stoned in 
it and flogged, and he never stopped the women (from going to the 1 

mosque) because of that. Moreover, fornication is just as unlawful j 

for men as it is for women, and there is no difference. So what has > 

made fornication a cause to stop the women from the mosques, and |, 

has not made it a cause to stop the men from the mosques? This is a 
reasoning that God, Exalted He is, never has been pleased with, nor ^ 
His Messenger, upon him be peace. 

The fourth reason is that the hew thing’ that was happening, I 
was done, undoubtedly, by some women only, not others. Now, it is 
impossible to stop a general good from those who did not do this hew 
thing’, because of those people who did that hew thing’, except if a 
text comes from God, Exalted is He, on the tongue of His Messenger, 
upon him be peace, then he would be listened to and obeyed. 1 God, f 
Exalted is He, has said: 'And every soul earns no (reproach) except 
against itself, and no bearer of burdens will bear the burden of another.’ 2 * 

The fifth reason is that if this hew thing’ is a reason to stop 
women [ 136 ] from going to the mosque, then more preferably, it should 
undoubtedly be a cause to stop them from going to the market and 
from any public way! Then why have these people specified stopping 

1 lbn Qudamah says ( al-Mughnl ; 3/120): ‘A/’ishah’s saying is specific to those 
women who did the new things, not others, and no doubt it will be disliked 
for those women. Rather, it is recommended for the women to go out without 
applying any perfume and not wearing any clothes or displaying an adornment. 5 

2 Qur’an, al-An^am, 6:164. 


them from the mosque because of the hew thing’ that they did, while 
not stopping them from the other ways? Moreover, Abu Hanlfah 
allowed a woman to be travelling alone and walking in the desert and 
forest for the distance of two and half days (travelling), and he did not 
dislike it for her. 1 That is how messing up (an argument) should go! 

The sixth reason is that c A D ishah herself did not, because of 
that, hold the opinion of stopping the women (from going to the 
mosque), nor did she say (to the men): stop the women because of 
the 'new thing’ that they have done. Rather, she just informed that if 
he, upon him be peace, had been alive, he would have stopped them. 
This is exactly our opinion. We say: if he, upon him be peace, had 
stopped them, we would have stopped them. So since he did not stop 
them, we will not stop them. They (who dislike women going to the 
mosques) have not achieved (anything) except opposing the sunnah , 
and opposing c A D ishah, may God be pleased with her, and lying by 
suggesting to their imitators in ambiguity that by that hadith of hers 
she forbade the going out of the women. Rather, she did not do that. 2 
We seek refuge in God from withholding His help from us. 

(Weakness of the hadithspreferring women to pray at home] 

As for the hadith of c Abd al-Hamld ibn al-Mundhir: he is majhu] it 
is not known who he is. 3 It is not permissible to abandon the mutawatir 

1 Ibn Hazm is making an argument here against those who allow women to 
travel alone without being accompanied by their husbands or any mahram for a 
distance of less than three days 5 travelling, but do not allow the women to walk 
the short distance to the mosques in their neighbourhoods. 

2 Rather, c A 3 ishah continued going to the mosque for the prayers, and never 
stopped any woman from doing so. 

3 This hadith has been narrated by two routes: 1) the route of Abd al-Hamld 
ibn al-Mundhir, which Ibn Hazm has cited, and which is recorded by Ibn Abl 
Shaybah in his Musatinaf and 2) the route of Abdullah ibn Suwayd al-Ansan, 
which Ahmad ibn Hanbal has recorded in his Musnad. Both these routes are 
weak. As for c Abd al-Hamld ibn al-Mundhir: he is not known, as Ibn Hazm 
says. In some books his name has been mentioned as Sa'id ibn al-Mundhir, 
also an unknown person. And, similarly, Abdullah ibn Suwayd al-Ansari is 
unknown. Some people have confused this Abdullah with Abdullah ibn 
Suwayd, who was a Companion. 

Ibn Khuzaymah ( Sahth y al-Saldb y jima Q abwab salat al-nisa? fial-jama c ab, b. ikhtijar 
salat al-mariab Jf baytihd c ala saldtiha fi al-masjid) also doubted the soundness of 
those hadiths that prefer women's prayer at home. 
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narrations of reliable people because of the narration of one of whom 
it is not known who he is. 

As for the hadlth of c Abdullah ibn Raja 5 al-Ghudanl: he is a man 
of abundance of alteration (tashtj) and mistake (ghalat% and he is not a 
proof. That is what c Amr ibn c Ali al-Fallas and others have said about 
him. 1 

Now if this report and the report of c Abdullah ibn Raja 5 al-Ghudanl 
had been sound - but they are not sound - then in their details there 
would have been a contradiction of the firmly established reports that 
we have already mentioned, and of his command, upon him be peace, 
that (the women) should go out, even the virgin protected girls and 
menstruating women, to attend the prayer of Q id. He even commanded 
the woman who has no jilbdb to borrow a jilbdb from other women for 
that purpose. 2 

It (would also have been contradicting) what Abdullah ibn RabF 
has narrated to us, saying Muhammad ibn Ishaq narrated to us, saying 
Ibn al-A c rabI narrated to us, saying Abu Dawud narrated to us, saying: 
Muhammad ibn al-Muthanna narrated to us that c Amr ibn al-Asim 
al-Kilabl narrated to them, who said: Hammam - he is ibn Yahya 
- narrated to us from Qatadah, from Muwarriq al-Tjli from Abu al- 
Ahwas, from Abdullah [137] ibn Mas c ud, from the Prophet, upon him 
be peace, who said: “The prayer of the woman in her house is better 
than her prayer in her room, and her prayer in her mosque (ft masjidihd) 
is better than her prayer in her house.” 3 

c AlI (Ibn Hazm) says: He intends, no doubt, the mosque of her 
quarter. Because if he, upon him be peace, had intended the mosque 
of her house, then he would have been saying: her prayer in her house 

1 See the entry for Abdullah ibn Raja* al-Ghudanl in al-Mizzi, Tahdhib al-kamal ' 
vol. 14. In this hadlth Abdullah b. Raja* is not the main problem. Rather, the 
problem is Jarir ibn Ayyub al-Bajali. Ibn Hazm misidentified him as Jarir ibn 
Hazim, who is a reliable narrator and expert of hadlth. Jarir ibn Ayyub al- 
Bajalihas been accused by the experts as a fabricator, and has been discredited 
strongly by people like al-Bukhari, Abu Hatim ai-RazI, al-Nasa*I and others. Sec 
Ibn Hajar, Lisdn al-mi^an, entry for Ayyub. 

2 He is referring to the famous hadlth, already mentioned, of Umm Atiyyah 
which is narrated in the two Sahibs and other collections. 

3 Abu Dawud, al-Saldh, b. abiasbdidft dhdlika. 


is better than her prayer in her house. He, upon him be peace, is far 
from saying the impossible. 1 

That being so, it is right to say that one of the two commands is 
abrogated. Either his saying her prayer in her mosque is better than 
her prayer in her home, and his encouraging, upon him be peace, the 
(women’s) going out to the Q td and to the mosque, are abrogated by 
his saying that her prayer in her house is better than her prayer in 
the mosque, and better than her going out to the c id prayer. Or: his 
saying, upon him be peace, that her prayer in her home is better than 
her prayer in her mosque, and her prayer in her mosque is better than 
her going out to the sprayer, are abrogated by his saying, upon him 
be peace that her prayer in her mosque is better than her prayer in her 
house, and (abrogated) by his encouragement of the woman to go out 
to the c td prayer. 

There is no escape from one of these two matters. And it is not 
permissible to affirm the abrogation of any sound report except by a 
proof (equally sound, or more sound). 

So we looked into that and we found that the (women’s) going 
out to the mosque and the place of the c td prayer is an act additional 
to [ 138 ] the prayer, and a trouble - in the dawns, darkness, crowds, hot 
noons, rains and cold. So had the merit of this additional act been 
abrogated, then necessarily, (women’s going to the mosque) will not 
be void of two ways, and there is no third to them: either her praying 
in the mosque and the place of C /V prayer will be equal to her praying 
in her home, then all this action would have been useless and void, 

1 This comment is based on a possible misreading by Ibn Hazm. Perhaps the 
wording/* masjidihd is what he found in his copy of the Sunan of Abu Dawud, 
which follows the narration of Ibn al-ASrabl. However, in the narration of Abu 
All al-Lu*lu*I ,which has been popular in the eastern Islamic world, the wording 
is ji makhdaHha, meaning in her small room (within the house). This explanation 
is just a possibility; what is more likely is that Ibn Hazm simply misread this 
word. In any case, this hadlth in Abu Dawud is a weak one. According to Ibn 
Khuzaymah (Sahib, al-SaldbJimd c abivdb salat al-nisiPfi aljamd c ah , b. ikhtiydr salat 
ahmaPah ji baytiha c ala salatikdft abmasjid), there is doubt as to Qatadah hearing 
this hadlth from Muwarriq al-TjlT. According to al-Daraqutnl (al- c Ilal, 5/314), 
there is an inconsistency in the isnad of the hadlth and divergence among its 
narrators about its being marfu c (i.e., a Prophetic hadlth) or mawquf (Companion 
hadlth). 











an unnecessary going for suffering and trouble* And it cannot at all 
be otherwise, but (the opponents of our position) do not say this. 

Or her praying in the mosques and the place of the ( c zd) prayer will 
have less reward, as compared to her praying in her home, as the 
opponents do say. Then, in this case, all the above-mentioned action 
would be sinful and decreasing the merit (of the prayer). For, no add¬ 
itional act decreases the merit of any prayer compared to the same 
prayer (without that addition) except if it is forbidden, and other than 
this is not possible. This does not come under the heading of leaving 
recommended actions in the prayer — that does decrease the reward if 
one does (it) — because (the one who does) this has not committed any i 

sin, rather he has abandoned acts of merit As for the one who made | 

effort to do something in the prayer, then he lost some of his reward ] 

which he would have obtained had he not done it, and destroyed [| 

some of his action, then this is a forbidden act without any doubt. | 
Other than this is not possible. In the act which is disliked there is 
never a sin nor destruction of any (good) action, rather it has (in it) no i 1 

reward and no sin at the same time. The sin and the destruction of the 
(good) action is only in committing the forbidden act. * 

[The Prophet and the rightly guided caliphs 
never stopped women from going to the mosques] 4 

All the people of the earth agree that the Messenger of God, upon 
him be peace, never stopped the women from praying with him in 1 

his mosque until he died, nor did the rightly guided caliph do this * 

after him. 1 (Only) then would it have been correct to say that it is an j 


1 There are many reports affirming the continuity of this sunnah among Muslims \ 

from the time of the Prophet, upon him be peace, throughout the generations. 

For example: Umm Salamah narrates that when the Messenger of God, upon 
him be peace, would say the salam (at the end of the prayer) the women would 1 

stand up when he finished (saying) the salam , and he would remain in his place 
for a while before getting up. Al-Zuhri, one of the narrators of this hadlth, 
says: "We think, God knows best, that was to let the women go back from the 
mosque, before the men could catch (sight of) them’ (al-Bukhari, abAdbdn , 
b. salat al-nisP khalf al-rijdh, b. mukth al-tmdm JI musalldhu ba c d al-salam ), Umm 
ai-Fadl narrates that the last thing that she heard from the Prophet, upon 
him be peace, was Surat al-Mursalat , which he read in the prayer of maghrib (al- 
Bukharl, al-Adhdn y b. abqirPabJI abmaghrib ). Wish ah narrates that the wives of 


abrogated act. Since there is no doubt in this, then it is an act of virtue. 
Had that not been the case, then he, upon him be peace, would not 
have approved it and would not have let women make effort for this 
trouble without any benefit, rather with a harm. And this is hardship 
(al- c usr) and hurt (abadbd), not sincerity. 1 Since there is no doubt in 
this, then it is abrogating and the other one is abrogated. 

This is (the case) if both those hadlths had been sound. So how 
then when they are not sound? 

It has been transmitted to us from the route of c Abd al-Razzaq 
from Sufyan al-Thawri, from Hisham ibn TJrwah, who said [ 139 ] that 
TJmar ibn al-Khattab commanded Sulayman ibn Abl Hathmah to 
lead the women at the back of the mosque in the month of Ramadan. 2 

And (it has been transmitted to us) from c Abd al-Razzaq, from 
Ma c mar, from al-Zuhri that c Atikah bint Zayd ibn c Amr ibn Nufayl 
was married to TJmar ibn al-Khattab. She used to attend the prayer in 
the mosque and TJmar said to her: ‘By God, you certainly know that I 
do not like this. , Upon this she said: T3y God, I will not stop until you 


the Prophet, upon him be peace did Ptikaf after his death (al-Bukhari, Abwdb 
al-i c tikdf b. al-Ptkdfft al- c asbr al-awakhir, Muslim, al-I c UkdJ b. i c tikdf al-^ashr al- 
awakhir ); Ibrahim al-Nakha% who is a younger tabi% says: The wife of Abu 
Mas c ud al-Ansari used to pray the late night prayer in the congregational 
mosque’ (Ibn Abl Shaybah, al-Musatmaf, al-Saldb, b. man rakbkhasa 114-nisP jt 
al-kburuj tld almasjid). c Abd al-Malik ibn Marwan, the great Umayyad caliph, 
used to sit in the assembly of Umm al-Dardsf at the back of the great mosque 
in Damascus, and at the time of the prayer he would lead the prayer, and help 
her to join the women’s rows (al-Dhahabl, Siyara^ldm al-nubalP , 4/279). In the 
course of research on the women scholars of hadlth, I found many hundreds 
of examples of women studying or teaching in all major mosques of the Hijaz, 
Syria, Iraq, Egypt and other parts of the Muslim world. (For details, see M. 
Akram Nadwi, al-Mubadditbat: tbe Women Scholars in Islam (Oxford: Interface 
Publications, 2nd revised edn., 2013.) 

1 Naszbab means advice that is sincere and given in order to benefit the person(s) 
to whom it is given. Ibn Hazm is arguing that the Prophet’s advice and 
encouragement to women to make the effort to come to the mosque must be 
commending what is to their benefit, not what is of no benefit. 

2 c Abd al-Razzaq, al-Musannaf, al-Saldb , b. shuhfd al-nisP al-jamPah. In another 
narration (see Ibn Abl Shaybah, al-Musannaf, al-Saldh, b. f/ abruptly a ^ummu al- 
nisa *), Hisham ibn TJrwah narrates from his father: <c Umar ibn al-Khattab 
made for the people two readers in Ramadan, so my father used to lead the 
men, and Ibn Abl Hathmah used to lead the women.’’ 
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stop me.’ TJmar said: Then, I certainly do not stop you/ When TJmar 
was attacked with the dragger she was in the mosque. 1 

c Ali (Ibn Hazm) says: the Commander of the Believers would not 
have stopped himself from forbidding her to go to the mosque had he 
known there is no reward for her in it. So then what if he had known 
that it decreases her reward and destroys her (good) action? There is 
no argument for them in his saying: I do not like that, because there 
is no sin in the inclination of the self. God has known that every 
Muslim, had the fear of God, Exalted is He, not been (in him), would 
have loved to eat when feeling hunger in Ramadan, and to drink when 
feeling thirst, and to sleep in cold mornings during the short nights 
abstaining from the prayer, and to have relation with every beautiful 
girl that the man sees. So the man loves the forbidden thing, and there 
is no harm on him (in that), and he is not able to turn his heart from 
it. What matters is only his patience or action. He says, Exalted is He: 
‘Fighting has been enjoined upon you while it is hateful to you. But 
perhaps you hate a thing and it is good for you; and perhaps you love 
a thing and it is bad for you/ 2 

[140] And it has been narrated to us by the route of c Abd al-Razzaq, 
from Muhammad ibn TJmarah, from c Amr al-Thaqafi, from c Arfajah, 
that: CC AU ibn Abi Talib used to command the people to do night 

1 al-Bukhan, al-Jumu^ah (no chapter heading); c Abd al-Razzaq, al-Musannafi, al- 
Salah , b. shubudal-nisa? al-jamd^ah, Ibn Abi Shaybah, al-Musannafi, al-Saldh , b. man 
rakbkbasa li-l-nisP fiabkhuruj ild al-masjid, The wording in Sahib al-Bukhan is: ‘A 
wife of ‘Umar used to attend the prayers of jajr and HshP in the congregation 
in the mosque. It was said to her: Why do you go out when you know that 
TJmar does not like that, and he feels jealous? She said: Then what stops him 
from forbidding me? It was said to her: What stops him is the saying of the 
Messenger of God, upon him be peace, “Do not stop women slaves of God 
from the mosques of God”.’ In this there is a strong warning for all those 
who spread the false allegation that TJmar forbade women from going to the 
mosque. In fact, under his rule, it is not only that women continued going to 
the mosque; they also continued (though jihad is not obligatory on women) to 
participate in fighting in battles along with the men (see Safid ibn Mansur, al- 
Sunan, al-Jihdd\ b. ma ]d?a fi suhman al-nisa 7 ). And it was TJmar who appointed a 
well-known and learned Companion from a noble family, namely al-Shifa 3 bint 
c Abdillah al- c Adawiyyah, as the supervisor of the market of Madlnah (see Abu 
Nu c aym al-Asbahanl, Ma c rifat al-sabdbah , 5/261). 

2 Qur’an, al-Baqarah , 2:216. 


prayer in Ramadan, then he would make an imam for the men and 
an imam for the women. He commanded me ( c Arjafah) so I led the 
women in the prayer/ 1 

[There is no difference between young women and old women in this regard] 

C AU (Ibn Ha 2 m) says: the young women and other than them are 
equal. 2 

And from God, Exalted is He, is the help to being right. 


1 c Abd abRazzaq, al-Musannafi, al-Salab , b. shubud al-nisa 9 al-jamd^ah\ Ibn Abi 
Shaybah, al-Musannafi al-Salab, b .fi al-rajulyadummu al-nisa 

2 Ibn Hazm is rebutting the view that elderly women may go to the mosques, 
but young women not. The Prophet, upon him be peace, made no distinction 
between young and old women in this regard. Rather, it is known that he 
encouraged even the young girls to attend the c Ids. Similarly, the caliphs after 
him never stopped young women from going to the mosque. 
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